North American Classical Pentecostals have frequently described Spirit baptism as an experience that usually occurs subsequent to the reception of the Spirit at the point of conversion. When placed within a wider context of understanding the various ways in which the Spirit is present, it becomes apparent that this Pentecostal understanding of subsequence is only one instance of a subsequential experience of Spirit-fĳilling. Given that we live in a Spirit-fĳilled world, subsequent experiences of Spirit-fĳilling can be seen in all believers, in the life of Jesus Christ, and in the life of the church. All of these experiences of being fĳilled by the Spirit (and Spirit baptism in particular) may be expressed with the metaphor of the intensity of the Spirit.
Introduction
North American Classical Pentecostals have frequently described baptism in the Holy Spirit as an experience that usually occurs subsequent to the reception of the Spirit who indwells them from the point of conversion.1 This manner of describing Spirit baptism as a "subsequent experience" has given non-Pentecostals a reason to critique this Pentecostal position. The argument often made, at least on the popular level, is that if believers already have the Holy Spirit dwelling within them, then they cannot later be fĳilled with the Spirit (what Pentecostals call Spirit baptism) as an experience subsequent to conversion; one cannot fĳill what is already full. When placed within a wider context of understanding the various ways and times in which the Spirit is present, however, it becomes apparent that what may be called the Pentecostal problem of subsequence is only one instance or manifestation of many problems of subsequential experiences of Spirit fĳilling. In fact, any experience of Spirit fĳilling is subsequent to previous experiences of the reception of the Holy Spirit since we live in a Spirit-fĳilled world. Subsequent experiences of Spirit fĳilling can be seen not only in individual people, but also in the life of Jesus Christ and in the life of the church. All of these experiences of being fĳilled by the Spirit (and Spirit baptism in particular) may be expressed with the metaphor of the intensity of the Spirit.
The Spirit in All People
Beyond the common Pentecostal identifĳication of a post-conversion (hence, subsequent) in-fĳilling of the Spirit, another example of subsequence is found when one considers that the Spirit dwells within all human beings, giving them life. That is, although all humans are fĳilled with the Spirit (in as much as the Spirit is in them), the Scriptures afffĳirm that a person (subsequently) receives and is indwelled by the Spirit upon conversion and may even continue to be fĳilled by the Spirit as time passes. John Levison has identifĳied the Old Testament theme that the Spirit fĳills all of human life.2 In response, Frank Macchia observes that Levison "shows us that there is in the Scriptures a deeper tension in relation to the issue of 'subsequence' that makes any diffference between Paul and Luke seem like small potatoes." This issue of subsequence is "between the human vitality granted at birth and any further endowment of the Spirit." Macchia contests, "This is indeed the subsequence issue on which we Pentecostals should be expending scholarly energy."3 A number of Pentecostal scholars have resisted aspects of Levison's proposal that the Spirit fĳills all of human life. One of their primary concerns is that Levison does not adequately distinguish the divine Spirit from the human spirit.4
This identifĳication of the divine Spirit with the human spirit is one factor that leads Levison to argue that all of humanity is fĳilled with the spirit.5 Many Old Testament texts do indicate a close relationship between the divine Spirit and the human spirit (for example, Gen 6:17, 7:22; and Job 32:8, 34:14-15). It would be too much, however, to claim that the Old Testament authors never distinguish clearly between the divine Spirit and the human spirit. Part of the ambiguity regarding the term S/spirit arises from the fact that the Old Testament (and the Bible more generally) is not trying to present a neat systematic theology of ruach or of neshemah, meaning breath. Terms can be used with various meanings depending on their context. At times it seems that ruach might even have a double meaning, referring to both God's Spirit and the human spirit all at once (for example, Ps 51:10).6 It is clear, nevertheless, that some Old Testament texts do use the term ruach to refer specifĳically to a human spirit in distinction from the divine Spirit. For example, Psalm 32:2 reads, "How blessed is the man . . . in whose spirit [ruach] there is no deceit." This text is clearly not referring to the divine "Spirit" that is within an individual (one could never even imagine the possibility of the "Spirit" having deceit). Furthermore, Numbers 16:22 states that God is the "God of the spirits of all flesh," indicating that each person has his or her own individual human spirit. A distinction between the divine Spirit and the human spirit also becomes apparent when one considers the fact that the divine Spirit would sometimes "come upon" a person at a specifĳic point in time (for example, 1 Sam 10:6; 16:13), something that could not happen if one makes no distinction between the divine Spirit and the human spirit. The human spirit and the Holy Spirit of God are not one and the same.
Despite my above divergence from Levison, I continue to follow his proposal that the Spirit fĳills all people, for the Spirit is in all of humanity as the Spirit sustains our very existence. Two objections become immediately apparent when one considers the idea that the Spirit dwells in all people; thus I begin building my case by responding to these two objections.
First, one might argue that in the Old Testament the Spirit only came upon people, whereas after Pentecost the Spirit would now dwell in believers. After all, Jesus did not say that the Spirit would only rest on people, but that the Spirit would now "be in" believers (John 14:17).7 In response to this objection, however, it can be maintained that the Spirit was indeed "in" people before Pentecost. For example, Pharaoh recognizes that Joseph is a person "in whom is the Spirit of God" (Gen 41:38, NASB). Likewise, the Lord refers to Joshua as "a man in whom is the Spirit" (Num 27:18, NASB). The Spirit was also in people in the Old Testament in as much as the Spirit "fĳilled" certain people. For example, God said regarding Bezalel that "I have fĳilled him with the Spirit of God" (Exod 35:31; cf. Deut 34:9, Mic 3:8). Furthermore, the New Testament employs many metaphors in addition to the image of the Spirit being in believers in order to describe the special relationship of the Spirit to believers. For example, although Jesus said that the Spirit would be in the disciples, he also promised that the Spirit would live "with" them (John 14:17). Further, just as the Spirit "rested on" or "came upon" people in the Old Testament (for example, Num 11:25-26; Judg 3:10), one reads in 1 Peter 4:14 an afffĳirmation that "the Spirit of glory and of God rests on you."8 Similarly, Acts 8:16 refers to the possibility of the Spirit coming "upon" people (cf. John 1:32-33 regarding Jesus). It is clear, then, that many different words are used to describe the relationship between the Spirit and humanity in both the New Testament and the Old Testament; in both Testaments the Spirit could be in, with, or on a person.9
A second possible objection to the proposal that the Spirit dwells in all people is that the Spirit only came upon a limited number of people in the Old Testament. Along this line of thinking, Hendrikus Berkhof proposes that in the Old Testament, "the Spirit dwells not in all the faithful, but in some chosen ones," whereas "the communion of the Spirit with the nation [of Israel] as a 7 I did not recognize the problems of this approach when I implicitly supported it (even though I was, at the same time, explicitly afffĳirming that the Spirit is in all of creation) in Andrew K. Gabriel 9 While these prepositions, and the preposition in in particular, no doubt carry diffferent theological connotations for diffferent biblical authors, it does generally seem that both Old Testament and New Testament authors had in mind the spatial image of "inside a person" when they used the preposition "in" with respect to the Spirit's relationship to a person. For an example in the Old Testament: in Genesis 6:17 the Spirit is the life-breath that is literally inside a person; and in the New Testament, Paul says that since the Holy Spirit is inside the bodies of believers, each believer is a temple of the Holy Spirit (1 Cor 6:19).
whole and with its individual members is reserved for the future."10 This understanding of the relationship of the Spirit to individuals in the Old Testament in comparison to the New Testament is not adequate. One cannot deny that the New Testament authors teach that there is a special and new relationship between believers and the Holy Spirit after Pentecost. Nevertheless, many Old Testament texts, in fact, teach that the Spirit is in all people in as much as they are alive. For example, Job 32:8 speaks of the "ruach in mortals, the breath of the Almighty." Furthermore, on account of the presence of the Spirit in all people giving them life, it is apparent that if God "should gather to himself his ruach" then "all people would perish together and would return to the dust" (Job 34:14-15, cf. Eccl 12:7).11 One sees the same presupposition that the Spirit is in all of humanity when God proclaims to Noah that God was about "to destroy all flesh in which is the ruach of life" (Gen 6:17). There is a sense in which the Spirit was in all people, even before Pentecost; the Spirit is present in all people as the Spirit sustains their very existence. The Spirit was not only in human beings, but was even "in" all animals; the animals that went into the ark with Noah's family are described as "flesh in which was the ruach of life" (Gen 7:15, cf. 7:22). The Spirit is in every living being. This is a natural conclusion when one considers a doctrine of the Creator Spirit.
The Spirit in Creation
We live in a Spirit-fĳilled world. There is a sense in which the Spirit dwells within all of creation. In as much as humans are a part of creation, the Spirit also dwells within every individual human being. Pentecostals have historically tended to neglect the theme of the Spirit in creation, however. As Frank Macchia writes, "we [Pentecostals] tend to see life outside of (or prior to) Christ as dark, lost, and devoid of the Holy Spirit."12 Pentecostals are not completely to blame for this, since it has been typical of pneumatologies to neglect the Spirit's role in creation.13 While the trend is clearly changing, it seems that even though Pentecostals have been exploring the relationship of the Spirit and creation, the idea of the Spirit indwelling all of creation is only beginning to penetrate Pentecostal theology.14 As a divine person, the Holy Spirit is present throughout the whole of creation. The Spirit is omnipresent. No Christian should deny this. After all, there is, as David declares, no way for a person to flee from the presence of the Spirit (Ps 139:7). Further, if the Spirit is to be present everywhere, the Spirit must be in all things, although remaining distinct from each part of creation. If the Spirit were not in all things, this would (wrongly) imply that there is a place where the Spirit is not present. Therefore, the Spirit must dwell in all things in some way. The conclusion that the Spirit dwells in all things is consistent with Paul, who wrote to the Ephesians that God is "over all, and through all and in all" (Eph 4:6) and that God "fĳills everything in every way" (Eph 1:23). Further, the Lord (who is the Spirit, 2 Cor 3:17) fĳills heaven and earth (Jer 23:24). Indeed, the Spirit must be in all things if "the Spirit searches all things, even the deep things of God" (1 Cor 2:10). The Spirit dwells in all things as the Creator and sustainer of all things.
Although not always speaking in terms of the Holy Spirit specifĳically, Christian theologians have long understood that God dwells in all things. For example, Thomas Aquinas declares outright that "God is said to exist everywhere in everything" in as much as "God is boundless and unlimited." For Aquinas, "a thing is present wherever it is active"; therefore, since God gives existence to all things, he must be in all things.15 Many other examples can be found that 15 Aquinas, Summa Theologiae, introduction to Ia, q.7 and Ia, q.8, a.1.
illustrate the long and wide tradition of expressing the reality that God dwells in all of creation. In the fourth century, Hilary of Poitiers wrote that God "is present in all things; in him who is infĳinite all are included."16 Gregory of Nazianzus claimed the same thing.17 In the eighth century, John of Damascus wrote that God "fĳills all things with His essence. . . . In His essence He fĳills the world, but in His power the world does not contain Him."18 Anselm of Canterbury (eleventh century) concluded that "the supreme Nature" is everywhere in the sense "that it is in all existing things."19 Among the Reformation theologians of the sixteenth century, Martin Luther wrote that "God's divine essence encompasses all things and dwells in all," so that, for example, "it can be substantially present in a grain, on a grain, over a grain, through a grain, within and without."20 In the eighteenth century, John Wesley too afffĳirmed that "God is in all things."21 Coming closer to today, Karl Barth in the twentieth century emphasized that God is free to be inwardly present to all things and that he is indeed "as a gift . tained that God is "everywhere present, and everywhere imparting life . . . present in every blade of grass. . . . He is in all, and over all things; yet essentially diffferent from all, being over all, independent, and infĳinitely exalted."25 Bernard Ramm, one of the most influential evangelical theologians of the twentieth century, contends that nature "is under the constant and immanent penetration of God" and that "the Spirit of God [is] in all things."26 Likewise, today many Pentecostals, such as Amos Yong, are afffĳirming that "the Spirit infuses the world."27 As a divine person, there is a sense in which the Holy Spirit fĳills all of creation.
The Spirit in Christians
Given that the Spirit dwells in all of creation, it follows that the Spirit dwells in every human being in some manner, unless one divorces humanity from the rest of creation. Therefore, as Levison concludes, when believers receive the Spirit, the Spirit is "received as an additional endowment. fĳilled by the Spirit may be found in Pauline literature as well. While Paul clearly recognizes the presence of the Spirit in believers, at the same time he exhorts believers to "be fĳilled with the Spirit" (Eph 5:18). Further, even though the Ephesians are already a temple of the Holy Spirit, Paul also informs the Ephesians that "you also are being built together into a dwelling of God in the Spirit" (Eph 2:22, NASB; cf. 1 Pet 2:5). Given these Pauline themes, even aside from the book of Acts, Pentecostals such as Roger Stronstad are correct to make a "distinction between the once-for-all and the repetitive character of the gift of the Spirit."29 Non-Pentecostals also sometimes recognize that there are numerous times at which a person may be fĳilled with the Spirit subsequent to conversion. For example, John Stott quotes the Anglican Book of Common Prayer, which anticipates that a Christian may "daily increase in the Holy Spirit more and more, until we come unto God's everlasting kingdom."30 These experiences of being fĳilled with the Spirit are subsequent both to salvation and also to the reception of the Spirit that all people have by virtue of being part of God's creation that is imbued with the Spirit.
The Spirit in Jesus Christ
Subsequent experiences of the Spirit may also be identifĳied in Christology and ecclesiology. These instances of subsequent experiences of the Spirit provide further support for the idea that believers can experience numerous subsequent receptions of the Spirit in their lives, including through baptism in the Holy Spirit. Subsequent experiences of the Spirit may be identifĳied within the life of Jesus Christ.31 Christology provides an important foundation for pneumatology, for, as Gary Badcock writes, Jesus was "the goal of God's life-giving presence as Spirit in Israel's history."32 Furthermore, Jesus Christ provides the paradigm for what it means for people to be fĳilled with the Spirit. Old Testament messianic prophecies lead to the expectation that the Messiah (christos) would have the anointing (chrisma) of the Spirit. This expectation was fulfĳilled in the life of Jesus Christ. Jesus was conceived by the Holy Spirit (Matt 1:18, 20; Luke 1:35). Then, leading up to his ministry, the Spirit descended upon Jesus like a dove at his baptism (Matt 3:16; Mar 1:10; Luke 3:22; John 1:32). At that point Jesus was anointed by the Spirit (Luke 4:18; Acts 10:38) and he then engaged in ministry "in the power of the Spirit" (Luke 4:14). As a result of the presence of the Spirit within him, Jesus was able to refer to himself as "the temple" that could be destroyed but raised again (John 2:19).
Jesus' baptism is no small event, for, as a result of his baptism, he was now "full of the Holy Spirit" (Luke 4:1), even "without measure" (John 3:34). Nevertheless, as with the church and believers who would follow after him, Jesus too had subsequent experiences of the Spirit coming upon him. First, one might interpret the transfĳiguration as a trinitarian event, in which the Holy Spirit is the cloud that overshadowed Jesus (Matt 17:5; Mark 9:7; Luke 9:34).33 Additional subsequent experiences of the Spirit occur with the resurrection. The Spirit is not only active as God raises Jesus from the dead (Rom 1:4, 8:11; 1 Tim 3:16; 1 Pet 3:18), but after the resurrection, Luke reports, Jesus "received from the Father the promise of the Holy Spirit" before baptizing believers in the Spirit on the day of Pentecost (Acts 2:33). José Comblin describes this as "a new stage" in Jesus' reception of the Spirit.34 It was indeed a subsequent reception of the Spirit by someone who was already full of the Spirit.
The Spirit in the Church
Subsequent experiences of the Spirit are not limited to individuals. Although one may understand the church as a place in which the Spirit dwells, the Spirit continues to fĳill the church. The church is clearly a place in which the Spirit already dwells. Paul reminded the church in Corinth that "you are God's temple and that God's Spirit dwells in you" (1 Cor 3:16). Accordingly, Irenaeus identifĳied the church with the presence of the Spirit when he wrote, "For where the Church is, there is the Spirit of God; and where the Spirit of God is, there is the Church and every kind of grace."35 Recognizing this presence of the Spirit, however, the church has also continued to seek subsequent experiences of the Spirit's coming. This is particularly evident in the epiclesis of the Eastern Orthodox and Catholic traditions. In the epiclesis, the church invokes the Spirit to come to the church, which is already a temple in which the Spirit dwells. One might say that the church seeks to be fĳilled with the Spirit which is already fĳill-ing it. In the liturgical prayers of Eastern Orthodoxy, the epiclesis concerns not only the elements of the Eucharist (on which discussions of the epiclesis generally focus); it also concerns the people participating in the moment. Paul Evdokimov describes some of these prayers, which include a prayer for the Spirit to fĳill the church. The liturgy begins with the prayer, "King of heaven, O Paraclete . . . come to us and live in us," and continues, "May your Holy Spirit fall on these gifts and on your people."36 In the Western Church, the Spirit was "invoked in every liturgical action" during the Middle Ages and the epiclesis has again taken an important role in the liturgy since Vatican II.37 Consistent with this liturgical practice (and not limiting the idea to the Eucharist), Yves Congar describes "the life of the Church as one long epiclesis."38 "Epiclesis" language is not common among Protestant traditions. Nevertheless, consistent with the above, Clark Pinnock afffĳirms, "Spirit indwells the church as a perpetual Pentecost."39 Likewise, Macchia, in reflections on ecclesiology, proposes, "As a 'Spirit baptism,' the divine presence is a divine act or event that has happened but is also ongoing and yet to be fulfĳilled."40 These expectations of the still-coming presence of the Spirit and the epicletic call for the Spirit to come point to a sense that although the Spirit already dwells within the church, the church needs subsequent experiences of the fullness of the Spirit. The church continues to be a people who are "being built together to become a dwelling in which God lives by his Spirit" (Eph 2:22). 
Spirit Baptism as Intensity
Pentecostals often view Spirit baptism as an experience in which people who are already full of the Spirit are fĳilled with the Spirit. As I noted in the introduction, this idea of fĳilling what is already fĳilled is problematic for Pentecostals. As a result, some Pentecostals have downplayed or even stopped using the language of being "fĳilled with the Spirit" with respect to Spirit baptism and have preferred instead to speak of Spirit baptism as a "release" of the Spirit that already dwells within a believer (terminology not explicitly found in Scripture).41 To some extent, this seems justifĳied, especially since theologians have generally realized that the biblical authors were employing a variety of metaphors to describe their experience of the Spirit rather than attempting to offfer precise theological language. So, for example, Luke sometimes employs the terms fĳill-ing, come upon, and baptized interchangeably in reference to the Spirit.42 Nevertheless, despite the variety of metaphors that do occur in the Scripture to refer to experiences of the Spirit, it is not necessary to abandon the idea that believers are "fĳilled" with the Spirit when they are baptized in the Holy Spirit. Furthermore, given the fact that Luke prefers to use the terminology of "fĳilled" when speaking of Spirit baptism and other subsequent experiences of the Spirit, and given that other biblical authors use this terminology as well, Pentecostals would be prudent to continue using the biblical concept of being fĳilled with the Spirit in reference to Spirit baptism.
While the idea of fĳilling someone with the Spirit who already has the Spirit dwelling within them may seem problematic, the Pentecostal problem of subsequence seems much less problematic and even acceptable, when one realizes that there are numerous instances in the Scriptures and Christian tradition in which one can discern a subsequent experience of being fĳilled with the Spirit. As seen above, although we live in a Spirit-fĳilled world, the Spirit again fĳills believers at conversion and may continue to fĳill them throughout their life. Similarly, Jesus was full of the Spirit without measure, and yet he had subsequent experiences of receiving the Spirit from the Father so that he could fĳill his followers with the Spirit. Finally, the church is fĳilled with the Spirit, and yet it continues to pray for the Spirit to come and abide within the church. To state it explicitly, the supposed Pentecostal problem of subsequence is not a problem unique to Pentecostal interpretations of Spirit baptism.
Basil of Caesarea observed, "The Spirit is said to dwell in created things in many and various ways."43 Given this, it seems necessary to make some sort of distinction, for example, between the presence of the Spirit in a tree and the presence of the Spirit in a believer.44 The distinction should not, however, consist in saying that there is a diffferent Spirit dwelling in these two places. There is only one Spirit who is present in both creation and redemption, though in diffferent ways. I propose that all subsequent experiences of being fĳilled with the Spirit may be expressed with the metaphor of the intensity of the Spirit. When the Spirit fĳills a person, the Spirit's presence becomes more intense. As a divine person, the Spirit is fully present everywhere in as much as God has no parts that would allow the Spirit to be partially present in a place. The Spirit may, however, be at work in diffferent ways (sustaining, creating virtue, giving wisdom, regenerating, justifying, sanctifying, empowering, renewing) according to the intensity with which the Spirit is present. Amos Yong seems to presuppose this idea of the intensity of the Spirit when he speaks of "experiencing the 'increasing fullness' of the Spirit" and when he maintains that "although the Spirit is God present and active in the world, this presence and activity are still eschatological-not yet fully experienced but punctuated here and now by the Spirit."45
As I engage the metaphor of intensifĳication with respect to Spirit baptism, I am drawing on a number of theologians who have already used this metaphor in various ways within their pneumatology. Yves Congar, for example, proposes that the Holy Spirit is present in "an intense way in the Christian communions" and Norman Pittenger refers to the church as "the place where the Holy Spirit is intensively present and intensively active."46 Following this manner of speaking of the presence of the Spirit, one may similarly refer to Spirit baptism as an instance or instances in which people are fĳilled with the Spirit as the presence of the Spirit intensifĳies within them. James K. A. Smith is another person who has employed the metaphor of intensifĳication regarding creation's relationship with God. As Smith employs this metaphor, he wishes to afffĳirm a "participatory ontology" in which there is a sense that all humanity and all cultures participate "in the divine through the animating power of the Spirit."47 At the same time, however, he seeks to afffĳirm that the church has a unique relationship with the Spirit that sets it apart (holy) from the world. Rather than suggesting that the former participation (of all humanity) in the Spirit is an ontological participation in the Spirit and that the latter participation (of the church) in the Spirit is a soteriological participation, Smith proposes that "a soteriological participation in the Spirit (regeneration, indwelling) is an intensifĳication of just that ontological participation" (255, n. 9).48 Readers will note that Smith is presenting an intensifĳication of participation of humanity in the Spirit (emphasizing Acts 17:28: "In him we live and move and have our being"), whereas I am proposing an intensifĳication of the Spirit in humanity. 49 In spite of this distinction, our proposals complement one another. 50 Smith's presentation of intensifĳication of participation in the Spirit is helpful for explicating the ways in which the Spirit's presence may intensify in the world and in humanity in particular. Just as, according to Smith, "all that is participates in the Creator, or all is animated by the dynamic presence of the Spirit" (256), the Spirit is also in all of creation. And just as "this does not mean that all participates in the same way or to the same degree" in the Creator (256), I have proposed that the Spirit may be in humanity in diffferent ways or in different degrees. Continuing, Smith makes a distinction between "a structural participation of a low-grade intensity and a more robust, directional participa-tion of a high-grade intensity" (256).51 Something that has a structural participation in the Spirit does not participate "fully or properly in God" (256). In contrast, something that has a directional participation in the Spirit "is properly ordered or directed to the divine; to participate properly in the Creator is to also be directed to the Creator" (256). Relating this to the history of fall and redemption, Smith suggests that the fall involves a deintensifying of participation in the Creator in as much as the fall resulted in creation being directed away from the Creator or, in other words, being improperly ordered. By contrast, redemption involves the intensifĳication of participation in the divine, as creation is reordered and directed toward the Creator.
With Smith, I propose that the Spirit's presence does intensify in creation, and in humanity in particular, as people are redeemed and redirected toward their Creator. One may speak of a structural presence of the Spirit in all things, as well as a directional intensifĳication of the Spirit's presence.52 In other words, there is a sense in which the Spirit fĳills creation as the Spirit gives life and sustains creation and there is a diffferent sense in which the Spirit fĳills all believers in redemption. The Spirit is already present in all of creation, but a greater intensity results in and comes with redemption.53
The diffferent manner of the Spirit's presence throughout creation and in believers is not the only place in which a distinction can be discerned with respect to the intensifĳication of the Spirit. A distinction regarding the intensity of the presence of the Spirit may also be discerned with respect to the various religions. Hence, Smith claims that all religions indicate a "pneumatological participation in the divine" in as much as they all display a structural desire for God in the human heart by virtue of being a part of creation (259). In contrast, the church, which is being properly directed toward God, manifests a greater intensity of the Spirit within it; namely, a directional intensity of the Spirit that leads the church to worship the Father through the Son. Furthermore, even within the distinction between the structural low-grade intensity of the Spirit's presence and the directional (greater) intensity of the Spirit, there remain diffferent intensities of the Spirit that come as the Spirit is present working in diffferent ways. Believers experience diffferent intensities of the directional presence of the Spirit (which is already more intense than a structural presence of the Spirit) as they continue to have subsequent experiences of the Spirit and thereby continue to be properly ordered toward the divine. Consider, for example, the spiritual gifts (the charismata). Following my proposal, one may say that a person who manifests a gift of the Spirit is experiencing an intensifĳica-tion of the Spirit in them. Similarly, Smith proposes that spiritual gifts are "abilities that flow from a more intense and properly ordered participation in God through the regeneration of the Holy Spirit" (257).
Just as we see diffferent intensities of the Spirit in creation, Christ, the church, and believers, I have proposed that Spirit baptism is another instance in which the presence of the Spirit intensifĳies. Viewing Spirit baptism as an intensifĳica-tion of the Spirit fĳits well with an expanded metaphor of Spirit baptism that some Pentecostal theologians are employing today. These Pentecostals view Spirit baptism as something much greater than a one-time experience that occurs subsequent to salvation; instead, they view Spirit baptism as an ongoing event. Amos Yong, for example, describes Spirit baptism as "a New Testament metaphor for the full salvifĳic work of God," past, present, and future, including both Christian initiation and empowerment for service.54 Similarly, Macchia presents baptism in the Holy Spirit as a process that began at Pentecost, continues still, and will continue until the full consummation of the kingdom of God.55 My proposal to view Spirit baptism as an intensifĳication of the Spirit is consistent with such views of Spirit baptism. In fact, at one point Yong even explicitly employs "intensifĳication" language himself as he remarks that Spirit baptism includes "the possibility of multiple deepening and intensifying experiences of the Spirit."56
In order to avoid the apparent conflict between numerous experiences of being fĳilled with the Spirit, one does not need to limit Spirit baptism to Christian initiation, nor does one need to abandon the terminology of being "fĳilled with the Spirit" in favor of speaking of Spirit baptism as a "release" of the Spirit. Indeed, one can continue to speak of Spirit baptism as being fĳilled with the Spirit. By understanding the fĳilling of the Spirit that occurs with Spirit baptism as an intensifĳication of the Spirit's presence, it becomes clear that being fĳilled with the Spirit through Spirit baptism neither contradicts the previous fĳilling that an individual has by virtue of being one of God's creatures, nor does it contradict the fĳilling one may have had since his or her conversion. In other words, rather than being contradictions (fĳilling what is already full), these subsequent experiences of being fĳilled with the Spirit are times at which the believer experiences the intensity of the Spirit within them.
Although it is not inappropriate to speak of a "release of the Spirit," in many cases "intensifĳication" will serve as a better metaphor than "release" for expressing the experience of being baptized in the Spirit. First, "release" seems to suggest that subsequent experiences of the Spirit are only internal (that is, coming from what is already present), whereas Scripture often describes the Spirit as coming or being given from the outside in newness as the Spirit "comes upon" a person or is "poured out" on people (with the result that they are fĳilled). In other words, being fĳilled with the Spirit is not only a "welling up" from within (John 4:14). The metaphor of "intensifĳication" better accounts for this fact. Second, utilizing the metaphor of the "release of the Spirit" might suggest that being baptized in the Spirit is the only subsequent experience of being fĳilled with the Spirit (making the problem of subsequence unique to Spirit baptism). In contrast, given that the intensifĳication of the Spirit can be identifĳied in many instances (I have highlighted intensifĳication in Jesus, the church, and believers), speaking of Spirit baptism as an intensifĳication of the Spirit serves well to illustrate that Spirit baptism is only one of many examples of subsequent experiences of Spirit-fĳilling.
Conclusion
Pentecostals are not alone in observing that the Spirit can fĳill a place in which the Spirit is already present. While Pentecostals often describe Spirit baptism as a subsequent experience(s) of being fĳilled with the Spirit, it is also clear that all believers, regardless of their understanding of Spirit baptism, have had an experience of Spirit fĳilling that is subsequent to their being fĳilled with the Spirit by virtue of being part of the Spirit-fĳilled creation. One can also discern subsequent experiences of Spirit fĳilling in the church, which, although it already has the Spirit dwelling within it, continues to call for the Spirit to fĳill her, as well as in Christology, where Jesus Christ was full of the Spirit without measure and yet subsequently received the Spirit from the Father after Jesus' resurrection. In each of these cases there is a subsequent experience of the Spirit after one is already fĳilled with the Spirit. Rather than viewing these fĳillings as contradictory, one can view these experiences as instances in which the Spirit becomes more intense. They are instances of the intensity of the Spirit in a Spirit-fĳilled world. Following this line of thought, I propose that Spirit baptism can be understood as an instance in which a person is fĳilled with the Spirit as the presence of the Spirit further intensifĳies within that person.57
